made to doubt, our faith would have been without foundation. Therefore we give thanks for his faith as we give thanks for his doubt.2 2 At the time of writing, the author of these lines, Matteo Ricci (Li Madou, 1552-1610), founder of the Jesuit Chinese mission, had been in China for some twenty-three years, and, since his successful entry into the capital city of the Ming Empire Beijing in 1600, had been comfortably ensconced in an elite circle of court officials, aspiring scholars awaiting imperial appointments, and other learned celebrities like Cheng Dayue, whose "extraordinary love of antiquity and knowledge of refined things" Ricci applauded in his epilogue. The vocabulary of both his commentaries and the epilogue leaves no room for doubt that he was addressing a sophisticated, primarily Confucian, readership. In theory, there is of course nothing surprising about a Catholic missionary explaining miracles to the heathens and extolling before them God's supernatural powers. But to find this kind of proselytizing occurring in the context of the Chinese elite must needs come to us as a surprise. For according to the traditional understanding of the matter, the Jesuits posed not as priests but as "Scholars from the West." The available scholarship seems to agree that their strategy consisted in employing mathematics, cartography, astronomy, and other parts of Western learning as the chief missionary instruments, and in presenting these as a kind of "Heavenly Studies," into which their basic religious doctrines concerning the Heavenly Lord could, as it were, conventiently be smuggled in. Conversely, when it comes to their preaching proper, we often read about how they set the rare example of cultural accommodation within the larger context of the "brutal ethnocentrism of the European expansion over the earth":? on the level of doctrines, so we read, they tried to indigenize Christianity through appropriating classical Confucian terms and ideas; and in logistics, they concentrated on the Christian doctrines which could be demonstrated by rational arguments, while refraining from speaking about mysteries and the revealed truths of Christianity, for fear that they might disturb the Confucian aversion for things
supernatural.4 4
The recent flowering of studies on the Jesuit mission from the Chinese perspective, notably the splendid works by Jacques Gernet on the anti-Jesuit polemics and by Erik Zurcher on the Chinese Christian community in the late Ming Fujian province,5 brings out the prominent role played by faith-faith in the Lord of Heaven's superior power to exorcise demons, foretell the future, and inflict or heal diseases, among other things-in defining the religious identity of early Chinese Christians. However, such developments have been interpreted as unintentional consequences due either to misunderstandings on the part of the Chinese converts (Gernet) or to the Christian hybridization with Chinese popular heterodox cults and rituals initiated by the converts themselves, a process of which the Jesuits had at best marginal control, if any ( Zurcher) . Though appreciative of these studies, I am nevertheless convinced that, first of all, the major types of miraculous tales circulated among the Chinese converts can be traced to the Jesuits' own examples and to their "calculated advertisements." Second, it can be shown that the discourse about God, demons, and miracles had never been peripheral to the Jesuit scheme of conversion but instead occupied a central role both in their daily encounters with the Chinese and in their scholarly publications.
Such an emphasis Mungello,Curious Land: jesuit Accommodation and the Origins of Sinology (Honolulu, 1989) . 4 The locus classicus of this Confucian distaste is a statement in the Confucian Analects: "The Master did not talk about marvels, feats of strength, irregularities, and spirits" (Analects 7/21). It is worth noting that Confucius consistently discouraged his disciples from pursuing topics regarding ghosts and spirits, afterlife, and supernatural phenomena in general. See, for example, Analects 3/12; 11/12; and 6/22. 5 J. Gernet, China and the Christian Impact: A Conflict of Cultures, translated from French by J. Lloyd (London, 1985) ; E. Zürcher, "The Lord of Heaven and the Demons-Strange
Stories from a Late Ming Christian Manuscript," in: G. Naundorf, K.-H. Pohl, and H.-H. Schmidt (eds.), Religion und Philosophie in Ostasien, Festschrift für Hans Steirainger zum 65. Geburtstag (Würzburg, 1985) , 359-375. on the supernatural, while rendered possible by the intellectual and spiritual sentiments of the Chinese the Jesuits encountered, was in fact directly dictated by the desire to compete with the Daoist and Buddhist rivals and to demonstrate the superior efficacy of the Christian religion and of its omnipotent God. But as shall be shown in the following, this program not only motivated the Jesuits' campaign against rivalling Chinese religions and practices and their introduction of Western science and scholarship, but it also limited it at the same time, by forcing the missionaries to introduce double standards and contradictions into their scientific writings. Indeed, rather than simply cultivating science and a rational spirit in China, they seem to have been primarily preoccupied with fashioning a new religious cult(ure) which, though often coated with scientific or scholastic formulae, would often not constitute any real break with the Chinese religious beliefs and practices they alleged to supplant. In what follows I will try to argue these points using primarily the sources from the onset of the Jesuit mission to the fall of the Ming Empire ( 1583 to 1644) .6 6
Chinese Demonology and Jesuit Exorcism
Both by their own choice and by sheer historical necessity, the Jesuits had to cope with the Confucians, who were running the gigan-6 Aside from the Jesuit Chinese writings, the major Jesuit sources of this period include: (1) Matteo Ricci, Opere storiche del P. Matteo Ricci S.I, edited with commentaries and notes by P. P. Tacchi Venturi, 2 vols. (Macerata, 1911 (Macerata, , 1913 . Volume One contains Ricci's journals, entitled "History of Christian Expedition into China," and Volume Two a collection of letters to Europe by Ricci and a few other Jesuits; (2) M. Ricci, Fonti Ricciane: Documenti originali concernenti Matteo Ricci e la storia delle prime relazioni tra L'Europa e la Cina (1579-1615), edited with commentaries by P. M. D'Elia, 3 vols. (Rome, 1942 (Rome, -1949 . This is a fully annotated version of Ricci's journals. Both Ricci's journals (D'Elia's edition) and letters have been translated into Chinese and published as Li Madou quanji (Complete Works of Fr. Matteo Ricci, S.J.) (Taipei, 1986 tic Chinese bureaucracy at all levels. Wherever they went, the missionaries were at the mercy of the local magistrates, who could expel them with the smallest excuse. The late Ming was certainly not a propitious time for any foreign visitors, as they were easy targets of suspicion and malicious rumors due to the many maritime crises China was experiencing, such as the constant piracy on its eastern coast and Japan's military expeditions into Korea. For the officials concerned with their own career prospects, associations with the Jesuits were at best inconvenient, at worst dangerous. Above all, in front of their foreign visitors, they seemed to be impossibly proud and content, both intellectually and culturally. And yet, as if by dint of a divine miracle, they were not without their Achilles' heels: some of them, for example, were afraid of ghosts and demons.
It is true that the discourse of the supernatural had been censored by Confucius (551-479 BCE), who urged his disciples to concentrate on socially more constructive projects: "To work at doing right for the people and to be reverent to the ghosts and spirits but keep them at a distance may be called wisdom" (Analects 6/22). However, while his censorship might have curbed active pursuits of such topics among his followers, it certainly did not curb their fear and awe for the unknown world of spiritual beings. The robust Confucian rationalism also had its inherent antidote, because one of its core proposals for maintaining social order, from the state to the family, was the rigid observance of various sacrificial rituals to honor Heaven and Earth, the natural spirits, and ancestors. Although the philosophers, Yin Yang cosmologists, and medical authors of the Warring States period (480-221 BCE) had already begun to naturalize the spiritual realm in terms of the subtle working of qi, the cosmic energy, the archaic animism which had been inscribed in the Confucian rites not only continued to thrive in the imaginary space of the common folk, but also found its way into Confucian cosmological and moral discourses.
Thus, Zhu Xi (1130-1200), the foremost proponent of Song Neo-Confucianism, dismissed the existence of the thunder-god, only to embrace a modified version of it: arguing that thunder is caused by the yin and yang qi clashing against each other, he nevertheless added that in the course of thunder-strike a large amount of qi was condensed to form a hatchet. What is more, he also hinted at the possibility that the hatchet possesses a certain degree of consciousness, thereby building a bridge to the folkloristic world view of his time.7 Zhu's exposition of the meaning of ancestral rites offers another classical example of the inherent ambiguity in Confucian thought. Like the Neo-Confucian philosophers before him, Zhu believed that the human spirit is an aggregate of yin and yang qi, which ceases to exist after death as its yin component descends to the earth and its yang component ascends to Heaven to join once more the cycle of cosmic transformation.
However, he argued that when a sacrifice is being offered, the dispersed qi of the ancestral spirits is reconvened through the mutual attraction and response between the qi of the ancestors and of the descendants, since they are qualitatively the same qi. Based on this principle of mutual correspondence, Zhu's disciple Chen Chun (1159-1223) defended the ancient teaching that "spiritual beings will not accept the sacrifice of people not their kin, and people should not sacrifice to spiritual beings not belonging to their clan."8 To highlight the importance of "kindred spirits," he cited as evidence a ghost story recorded in the Han dynasty, in which the master of an elite family reported that when he was making offerings to his ancestors, he saw a government official dressed in an ornate official robe standing outside the door and not daring to come in, whereas a ghost with disheveled hair and stripped to the waist, a butcher knife in hand, confidently strode in to accept the sacrifice. Chen commented that the master of the family did not know that he was the son of the butcher and had been merely adopted into a scholarly family in early childhood.9 Indeed, the deeper we delve into the rich texture of the Confucian tradition, the more we are compelled to recognize the discord between its philosophical doctrines and its ritual practices, and the pervasiveness of a popular-religious culture in the lived experiences and mental working of the Confucian practitioners. Talk about what constituted the Confucian attitude towards the super-7 "Although thunder is merely qi, when qi is condensed, it must take on a concrete form. For example, the rainbow (didong) is nothing but a shadow formed by sunlight falling upon layers of light rain. However, since it has a physical form, it is therefore capable of sucking up water and wine. If it happens to fall in someone's house, it may do good or evil things." Zhu Xi, Zhuzi yulei (Assorted Sayings of Master Zhu) (Beijing, 1986) One day when we were visiting the Governor, he asked us: "Are you afraid of demons? Can you get rid of them?" We answered: "With the help of our Lord of Heaven, we are not afraid of demons. We can also invoke the power of our Lord to drive them away from the bodies of humans or from people's homes." I surmise that the reason he asked us about this is because his own residence, not very far from his office building, had been haunted by demons ; this nice old man, already over seventy, was so scared by them that he dared not stay in his home. So he hoped that we would be able to get the demons out of his home (for good).lo
The conversation recorded here serves as a vivid reminder of how the Jesuits charted their course upon their début in China. Given that the Portuguese merchants in Macao were treated with much suspicion and contempt by the Chinese officials, the missionaries lost no time proclaiming their religious identity and their lofty ideals: "We belong to an order of religious men who adore the King of Heaven as the one true God. We come from the very utmost reaches of the west and it has taken us some three or four years to reach the Kingdom of China, to which we were attracted by the renown and glory of its name."11 They begged the Chinese local official to allow them to stay and build a small house for divine worship, somewhere away from the noisy traffic of the merchants and profane distractions in Macao. On the part of the Chinese officials, religious men had certain functions to perform in society, and handling demons and the like would be one of them. Though Ruggieri's response to the Gover- to take revenge by luring human beings to evil; and in so doing they also fulfilled their wish to get more slaves for themselves, for eternal suffering in Hell was God's punishment for the souls of sinners.13
To be sure, these were not exactly the demons that the Chinese were talking about. In traditional Chinese folklore, the demons dwelt down here at the margin of human communities.
Like Lucifer and his gang, they possessed supernatural powers -transcending spatial boundaries or physical forms, capable of metamorphoses, of reading people's thoughts, remote-sensing, entering human bodies, and producing wonders, but they acquired these powers not by dint of divine creation but as a result of natural transformation.
Except for the vagabond souls of persons who had died of injustice or other unnatural causes, which were presumed not to have dissipated immediately but continued to cohere for a short period of time, all the other categories of demons were natural spirits (jing, literally, "essence") populating the imaginary world that had evolved from Chinese archaic animism and was subsequently elaborated through Daoist alchemy. They were everywhere in nature: those formed of the essences of the five elemental forces (metal, wood, water, fire, and earth); of the breath of mountains and rivers; of the essences of animals, plants, grasses, and stones. One might say that they constituted nature's counterpart of the Daoist immortals, for just as the latter rose above their human conditions through purification and alchemical procedures, by which they completely transformed the yin or coarse element in their physical constitution into a refined essence, animals and plants of extraordinary age or even lasting inanimate objects could also acquire spiritual powers of varying degrees through naturally accumulating the refined essences in nature, a mechanism in full accord with qihua, the transformation of qi, in traditional Chinese cosmology. Furthermore, these demons were not necessarily asso-13 M. Ruggieri and M. Ricci, Tianzhu shilu (The True Record of the Lord of Heaven, 1584) (Archivum Romanum Societatis Iesu, Jap.Sin. I, 189), 16a-17b.
14 A Ming manual of practical advice for daily living offers the following instruction : "Travelling through the mountains, you may often be harassed by mountain spirits and ghosts. Some of them can transform themselves and appear as humans. Therefore, you should hang a clear, nine-inch-long mirror on your back, so as to avoid all evil spirits. For, although these spirits can change their forms, they cannot do so in the mirror; therefore, when they see their real form in the mirror, they will disappear, not daring to harm you." Cited from Chinese Civilization and Society, A Sourcebook, ed. P. Buckley Ebrey (New York, 1981) The Jesuits were not unaware of such differences, but they were ready to account for the whole realm of fearful demonic phenomena in the Chinese imagination simply by saying that although demons were spiritual, invisible beings, "they can take on certain images to render themselves visible in order to frighten people."16 For the Chinese who read the Jesuits' catechism, not only did their original fears remain as real as ever, but they also acquired new sources of fear, for they were told that even the gods they had so far worshipped as auspicious were equally demonic.
In the chapter on "Why People Mistake Other Things for the Lord of
Heaven," the authors confuted the Confucian worship of Heaven and Earth, Buddhist idolatry, and popular cults. They argued that the Confucians were mistaken because they did not pursue truth deeply enough-not knowing that the Lord of Heaven was the real author of rain, they directed their gratitude to Heaven itself; in comparison, all the others who worshipped idols had sinned by a much greater measure, because they had been deluded by demons, whose sole happiness lay in estranging human beings from God:
Some may ask, if Buddha Amitabha is not the possessor of the Dao, how is it that when people make a wish to his statuc it often comes true? I should say that this is because a demon is hiding inside Buddha's statue. In order to dupe and lure people, demons make things happen as if Buddha himself has responded to their wishes. Why does the Lord of Heaven condone them instead of exterminating them? The reason is that when people commit wrong-doing, the Lord of Heaven will not help them, and so the demons are able to encroach on them. In high antiquity, human beings were very naive and did not recognize the Lord of Heaven. Some people, seeing that there were others who had greater power and fame than themselves, carved, after those people had died, their statues and put them in temples as tokens of commemoration. As time passed by, people started to go to the temples to burn incense and paper, as if those temples were the proper places for making wishes. Demons have always been seeking opportunities to seduce people to sin; therefore, they simply stay in the temples in order to fulfill people's wishes. The souls of people who adore these evil gods, will be condemned to Hell after they die, to be enslaved by the demons, which is what makes the demons happy.17
That the Jesuits should devote so much of their preaching to discussing demons is not surprising given the tremendous spell that demons had held over the minds of the Chinese populace.
In fact, in the contest between Daoism and Buddhism which lasted over one and a half millennia, both parties sought to win over the common folk by demonstrating their superior powers of subduing demons.
None of them, however, seemed to have developed a doctrine of demonizing the other. 18 As newcomers, the Jesuits were forced to compete with them, but instead of simply entering an already ongoing battle, they redefined the battlefield.
Certainly, they did not ignore the conventional task of expelling demons. Whether or not Ruggieri delivered what he promised to the Governor remains a mystery to us; what we do know, however, is that very early in the mission the Jesuits already earned for themselves a big name as demon-subduers among scholars and commoners alike. In fact, their fame helped them greatly in 1599, when Ricci came to the Ming southern capital Nanjing and was looking for a permanent mission residence in the city. He found himself in a doubly frustrating situation: not only was he disappointed by the houses available for sale, but even in the case that 17 Ibid., 12a-b. 18 The Jesuit interpretation of the relationship between demons and the founders of Buddhism and Daoism seemed too complicated and confusing to some Chinese. For example, one author in the anti-Jesuit polemic collection, Shengchao poxieji (Collected Documents on Countering Heterodoxy in the Sacred Dynasty, 1639), said that he was told by the missionary Giulio Aleni on one occasion that Lucifer was Buddha, the King of Hell, and on another, that Buddha was a mere human being, an ascetic who lived in Asia Minor; upon which the author raises the question: "How could a human being be a devil?" Xu Changxhi (ed.), Shengchao poxieji (Japanese reprint,1855), the fourth fascicle, 28a. a suitable object should have been found, it looked unlikely that any official would have taken the personal responsibility of issuing a residential permit. At this critical juncture, an official of the Bureau of Public Works, Liu Douxu, who had publicly commended Ricci's writings at a scholars' gathering, came and introduced himself to Ricci. He told Ricci that a few years ago he had built a palace at public expense for the staff of his tribunal. But no sooner had they moved in that demons had taken possession of it, so that no one could live there unscathed; nor had he been able to find a buyer, however low the price he demanded.
Having heard that Ricci had come to the city and was looking for a house to stay permanently, he saw the perfect opportunity to settle both Ricci's and his own problems and offered to sell his house to Ricci at only half of the construction cost. The house was located in the highest part of the city, far away from flood areas, and was also large enough to accommodate ten missionaries.
It was wonderful in all respects except for the cuts and scratches left on the walls and pillars by the Daoist exorcists in their many rounds of exorcism. Thanks to the influence of the seller, Ricci also obtained a residential permit almost instantly. The second half of the story as recorded in Ricci's journals is about how they expelled the demons-this time as a service strictly to themselves:
The first night they occupied the house, the Fathers recited appropriate prayers at an altar erected in the main parlor and went through the whole building, carrying a crucifix and sprinkling holy water, and from that time on, with God's grace favoring the spread of the faith in China, the evil spirits made no further appearance. He to whom all beings are subject had permitted the evil spirits to inhabit this house in order to prepare it for the coming of His servants, and when they came the spirits were driven out of it. This story spread through the whole city and afterwards throughout the whole kingdom, with the result that respect for the faith was greatly increased.19
The exorcising procedure was completed in a rather quiet manner, in sharp contrast to the highly dramatized Catholic exorcist routines of contemporary Europe and the equally theatrical Daoist exorcist rituals in China. As for the latter, Ricci made the following observation in his journals:
The special duty of the ministers of this group (the Daoists) is to drive demons from homes by means of incantations. This is done in two different ways; by covering the walls of the house with pictures of horrid monsters drawn in ink on yellow paper and by filling the house with a bedlam of un-canny yelling and screaming and in this manner making demons of themselves. 20
Had Christianity was ritualistically accompanied by the smashing and burning of idols, which at times implied great financial losses on the part of the converts, because religious icons, manuscripts, and other objects were a major category of collectibles in China, and many (especially rich) families had spent substantial fortunes over several generations to procure them. "Knowing that some who plan to convert give away their idols and books, and some others whose new faith was still wavering hesitated to abandon their idols, from the start, we warned them that they should not give the idols away as gifts or sell their metal icons, that these objects should not be kept, and that they must either destroy these things personally or bring them over and let us destroy them."26 Ricci counted among his hardest-won converts a well-reputed Confucian scholar, Li Yingshi, "the greatest or second-greatest mathematician of
Beijing," who was equally famous for his divinatory skills. Ricci said that it was not easy to convince him that all his predictions were a fraud, because things often went exactly the way he predicted. However, after correcting "many of his mistakes in mathematics and other sciences and showing him many truths he had never heard before," Ricci was able to persuade him that whenever his fortune-telling came true, it was always due to demons' trickery; "thereupon he was awakened, as it were, from profound slumber."
Following his baptism, Li with the help of the missionaries purged his library of all the books and manuscripts on divination and other forbidden subjects, the burning of which lasted three full days.27
The story about Li's conversion is very instructive as to how smoothly the Jesuits were able to steer conversations across areas which lay disjoined within the Chinese intellectual landscape-"mathematics and the sciences" and the discussion on demons. It was precisely their ability to create an integrated Christian discourse and push it through the diverse sectors of Chinese society, thought, and culture-elite and popular, ideas and practices, and religious sensibilities and rational inquiries-that allowed the Jesuits to deliver fatal blows to their religious rivals. Most alarmed by the sweeping impact of their iconoclastic campaigns were the Buddhists who, at the same time when the Jesuits converted village after village of their former patrons and thereby threatened the for him, there is no supernatural truth which can be exempted from the razor of his newly acquired Western science, in this case, the sciences concerning the vegetative and intellectual souls and the globe. The Jesuits had introduced the mystery of Jesus' parthenogenesis by the Virgin Mary 35 as well as the Christianized model of a cosmos made up of concentric, crystalline spheres, with Heaven lying on the outermost layer of the universe and Hell buried in the depths of the earth; for their converts, these, too, became scientific rather than supernatural truths. Seen from this point of view, the fantastic Pure Land of the Buddhists compared indeed poorly to Christianity. The Jesuits' introduction of a scholastic metaphysics of being and of an Aristotelian psychology proved to be fruitful in the campaign against the animistic world view that hid behind many popular religious beliefs. The Jesuits themselves, however, did not pursue this topic in any substantial way; rather, preoccupied with the opposite problem-the disbelief in a God separable from Heaven and Earth, in the immortality of the soul, and in the existence of spirits and ghosts that had been so strongly denied in the texts of some Neo-Confucian philosophers-they primarily employed these Western theories to demonstrate the insurmountable gaps between God and his creation, and between human beings, whose soul was created by God and was immortal, and animals, whose soul was educed from the matter of their body and died with their and Buddhism), emphasized that only human beings were endowed with intelligence and that the behavior of animals (for example, the apparent social order among bees and ants), which had traditionally been taken as a sign of their intellect and moral judgment, did not come from their free will but from their basic instincts and natures, just as flowing downward and not upward is part of the nature of water.36 He therefore dismissed the so-called "four spiritual animals"-unicorn, phoenix, tortoise, and dragon-as a myth rather than reality. In fact, he added, "today, not even a single unicorn, phoenix, and dragon can be found. As for the tortoises, if they really are intelligent and able to divine, why don't they escape their own fate of being trapped in the net and undergoing the pain of having seventy-two holes drilled into their shelIS?,,17
The Jesuit critique of Chinese divination and other "superstitions" was directed mainly at the underlying philosophy of lifefatalism. In their Chinese writings addressing this matter, the,Jesuits emphasized that nothing in the created order-neither spiritual beings nor stars and other natural objects-had the power to determine human destiny. ers' trickery, and demonic assistance, he also highlighted the effects of human psychology, the power of self-suggestion and emotions, in bringing about the events predicted.
Ricci recounted a conversation he had had with a Chinese friend while he was still residing in the south. He said that one day the friend came to bid him good-bye, his eyes full of tears. Ricci asked where he was going, and the friend told him that he was going to die, because five years before he had consulted an astrologer of extraordinary skills, who predicted that he would die in April of this year. Now the time had come, and he felt miserable about having to leave his young child behind. Ricci was both sorry and alarmed as he witnessed the tremendous distress the astrologer had inflicted on his friend, who was still young and strong. To correct his friend's mistaken trust in fortune-telling and to warn him of its evil consequences, Ricci went into the physiological mechanism of emotions, explaining that "the whole body's well-being is hinged upon the heart...When a person is caught by worry and fear, regardless of whether or not there is any real situation calling for such worry and fear, the blood and vital breath will rush from the limbs to the heart to provide protection." "Therefore," he said, "when a person is in fear, his face turns green and white and his limbs tremble, because all the blood has gone to the heart. If the fear is too intense, the blood will flow to the heart too rapidly, blocking the entry of vital breath into the heart, which may cause fatal consequences. "3'
He cited as evidence an experiment done by a doctor in medieval Europe, in which the doctor selected a subject from a group of criminals sentenced to death, blindfolded him and made him believe, by means of suggestions and sound effects, that his blood was being drawn through a small needle that caused no pain. By the time the doctor reported that his blood was filling up the eighth cup, the criminal had already died, even though the doctor had hardly touched his skin.4° We have seen how the Jesuits' campaign against demons took them from the homes of demoniacs to the scholarly salons and printing houses. What needs to be stressed here is that the discourse on demons played a crucial role in the Jesuits' scheme of There is only one virtue that can save us all-the virtue of humility and unconditional submission to the almighty God.
God and Miracles
The thrill produced by Jesuit exorcism among Chinese scholars and villagers alike tells much about late Ming Chinese spiritual life.
Despite its deep-rooted
Sinocentrism, China was pulsating with vigor, curiosity, and utilitarian drives. As fine cultural interpreters, the Jesuits quickly grasped in which direction their future success would lie, namely in the fashioning of marvels and miracles. In Ever since these exaggerated representations made at their Chinese del)ut, the Jesuits continued to spread the myth that they had been at sea for three or four year, crossing a distance of over eighty thousand 1i,44 whereas in reality it had taken Ruggieri and his fellow Jesuits merely six months to sail from Lisbon to Goa, India, and a short while afterwards to Macao. Meanwhile, the details of their voyages also became more elaborate and dramatic. Diego de Pantoja, for one, described his trip as "like dying nine times in one life,"45 Giulio Aleni, for another, said that he had "endured numerous ordeals and hardships, passed through lands populated by cannibalists and kidnappers, and sustained the greatest peril and suffering" just to bring the Gospel to China. and noted that, according to a convert, the magical power of the present Daoist tianshi ("Celestial Master") was so degenerated that he could not even competently perform the major sacrilegious rites that he had inherited from his own ancestors. 49 As with their exorcist campaign, the Jesuits' endeavor to fashion a Christian charisma was directed at all segments of Chinese society. To the religiously inclined, they displayed sacred images, ornate scriptures, and holy relics, which were accompanied by highlights of holy and saintly miracles in the history of Christianity. Writing from Nanjing in 1599, Ricci told his fellow Jesuit in Rome about how receptive his Chinese audience were to these stories: "More than once have I told the Chinese that Jesus Christ moved the house in which he and his mother used to live (from the Holy Land) to the vicinity of my hometown.
Whenever I told them about the various kinds of miracles God produced in the West, they were simply stupified."so To the curious intellectuals and collectors, they produced unique samples of Western culture, ranging from odd objects such as triangular prisms, clocks, hour-glasses, the globe, and world maps to the wonders of Western mnemonics. The overwhelming impact of this shower of exotica on the Chinese made Ricci marvel at the ingenious net God had designed to capture the Chinese souls.51 Thus a good part of his waking hours was devoted to the creation of various stunning effects: at one moment, he was dem- glance;52 and at another, he was making sundials with stones as his tokens of friendship, on which he carved the maxim: "Because of the mechanism of the sundial, it stops showing the time of day when there is no sunlight; likewise, no matter how well we follow the law and good morals, unless the Lord of Heaven blesses us with peace and order, we cannot achieve them."53 It was in this context that Western learning was introduced-mathematics, astronomy, and geography at first, and scholastic natural philosophy and logic later. As the Jesuits observed, "the Chinese possess the ingenuous trait of preferring that which comes from without to that which they possess themselves, once they realize the superiority of the foreign product,"54 and they were never in doubt, of The over thirty neighboring countries in the West all adopted and practiced this faith. For over a thousand and several hundred years, the mighty states have harmonizcd with their weak neighbors, and the rulers and their subjects are at peace; there arc no troops jealously guarding territories, no single clan dictating a state, and no swindlers and liars among the common people. The evils of adultery and theft have never encroached on them; things dropped on the roads are never taken by others; and at night the doors are never locked. 57
In one way or another, all these marvels and miracles about the West were propagated as testimonies to Christianity's superior efficacy. Before long, they began to replicate themselves in the Chinese communities surrounding the missionaries and their converts. One of the first miracles, reported by Ruggieri in 1586, involved a child which had failed to respond to all medical treatments but recovered soon after a Father had baptized it.58 Ricci's historical accounts of Christianity in China and of the establishment of the four missionary bases in Shaozhou (Guangdong province), Nanchang (Jiangxi province), Nanjing, and Beijing, all teem with miracle stories which seem to have circulated among the converts and their pagan associates. 5' A major theme of these stories is about how God confirmed the faith of the new converts through instant rewards, such as protecting them from harm, appearing in their dreams to suggest cures, fulfilling their wish for a male offspring, or enabling them to pass civil examinations and getting desired appointments. Conversely, there were fantastic episodes about how God inflicted punishments on their enemies.
According to a report by Gaspard Ferreira (1571-1649), a man who had defiled God and the Church had suddenly lost his normal vision. He could no longer perceive anything in his surroundings or on the ground, but whenever he raised his head, he could see clearly into the sky. This problem remained with him until he finally realized that God was punishing him and decided to join the Church."
Once again, we find that the motifs of these miracle stories and the logic operating behind them were directly traceable to the thousand gold pieces. All of a sudden, he and his family found themseves reduced to sheer poverty. "Even here," Ricci wrote, retribution did not cease. It seemed as though the hand of Heaven were upon him. He fell victim to an ulcerous condition which his advancing age could not resist and in his last illness, struggling with death, he could not get even a drink of water from his children or his servants, who were busy carrying off the domestic furniture. He died, crying out in a loud voice and repeating the words: sorrow, labor, and toil. By this kind of death Heaven seemed to punish, even in this life, the injuries he inflicted upon others, among whom the Mission Fathers could be counted."
The basic pattern of this story repeated itself many decades later in the tales circulating among the Chinese Christians and narrating how the Lord of Heaven punished the chief enemy of the The Creator not only creates but also conserves and nurtures human beings, so that they eventually will be able to share with him the true happiness. Therefore, even though he revealed all his teachings in the Scriptures, which have been transmitted through the ages by the sages and worthies to remind all of us, occasionally he also makes revelations in our dreams. He does this either to correct our mistakes, entrust us a mission, encourage us to further cultivate our virtue, or foretell future events for us to confirm his presence. Sometimes he himself appears, sometimes through the angels. These are the rightful dreams, for their sole purpose is to lead us to doing good.71 If Heaven is totally mute and makes calamities or propitious things happen without an intent, why then do I rarely find any prosperous periods which suffered much from natural calamities, or chaotic ages in which many propitious events took place? But if Heaven is purposeful, then, why sometimes good fortunes follow bad omens and misfortunes follow auspicious signs, and why sometimes the same signs are followed by events of opposite nature?
In his effort to find an answer, he approached the issue empirically, making a list of the "strangest events" documented in the "Records on the Five Elemental Forces" (wuxing zhi) of each dynastic history, starting with the Chronicles of the Han: "During the second year of Emperor Hui (195 BCE), the north-eastern sky showed a crack of about ten zhang in width and twenty zhang in length; during the fifth year of Emperor Wen (175 BCE), a dog with horns showed up outside the gate of Qiyong City...,"-and in this tone he carried on for eleven more pages.72
How did the Jesuits fit into this ongoing discourse over the nature of portents?
Clearly, they would not tolerate the philosophical or religious understanding of portents, such as the Daoist and Confucian cosmological views regarding the mutual correspondence between human and natural spheres through the mecha-72 Xie Zhaozhe, Wuzazu (Five Miscellanies, 1618) (Taibei, 1977) , the first fascicle. These two quotes appear on pages 6 &7 respectively. nisms of qi, or the popular belief that Heaven itself had a degree of consciousness.
In fact, Matteo Ricci and his younger colleagues took great pains to refute the Chinese psychophysical notion of qi and sought to reduce its various usages either to an equivalent of prime matter, or to one of the four elements, Air, or to spiritus in late Galenic medicine.73 Meanwhile, they pitted against the Confucian worship of Heaven and Earth their own de-animated model of a universe created to serve human beings and replete with natures each following their own course and performing distinctive functions. 74 However, their project to de-animate the world was driven by a higher purpose:
since all things in nature were dumb and yet so wonderfully fitting their purposes, there had to be a divine Artificer who had designed and created them all. Adam Schall made this the central theme of his long treatise, Zhuzhi Earthquakes are controlled by the Creator of all things. And so are draughts, military insurrections, the outbreaks of fire, and diseases. Although all of these have their human or natural causes, they belong to the omnipotent governance of the Creator. Therefore, it is beyond our ability to fathom and hypothesize why they happen. All we should do is to criticize and repent our [wrong doings], and pray, with piety and sincerity, for His mercy and protection, so that we may turn disaster into good fortune and ward off calamities and sufferings. 79
As if this script had been destined to be performed, fifteen years later, when a terrible draught hit the Ningbo area (Zhejiang province), and invocations to all the traditional gods and idols had been made in vain, Longobardo's counsel was taken to heart by another Jesuit, Joao Monteiro (Meng Ruwang, 1603-1648), who proposed to the magistrate of Ningbo that only by repenting and praying to the true Lord of Heaven and Earth could the draught be stopped. So he prayed on behalf of the people. This time the miracle did happen: soon after the ceremony, a heavy rain fall set in. Immensely grateful and moved by the result, many local residents adopted Christianity. 80 
ABSTRACT
This paper proposes an alternative to the conventional paradigm of "cultural accommodation" as a key to the understanding of the Jesuit scheme of conversion in late Ming China. It challenges one of the corollaries of that paradigm, which holds that because of the paramount rationalist sensibilities of the Confucian élite, the Jesuit missionaries refrained from speaking about the mysteries and supernatural truths of Christianity. In this paper, it is instead argued that the Jesuits, rather than trying to cultivate a rational spirit in China, were primarily engaged in fashioning a new religious cult(ure) which centered upon the supreme efficacy of the Christian faith in exorcising demons and performing miracles and was of central importance to the religious conquest of territories formerly held by their indigenous rivals. It is further shown that it is this preoccupation at the same time motivated and delimited the Jesuits' campaign against Chinese religions and the introduction of Western science and learning and resulted in the application of double standards and in ambiguities and contradictions in their scientific writings. 
